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{TIBETAN} 00:00:11

Begin by adjusting your motivation according to the instruction of all the great lamas of this tradition. And think 
that you are here in this occasion to receive the most profound Mahayana teachings with the ultimate aim of 
reaching the state of enlightenment to be able to benefit all mother sentient beings. With this thought please 
adjust your motivation for listening.

00:02:45 {TIBETAN} 00:02:59

Verse 47, 

"Craving arises from the condition of feeling, 
And they have feeling; 
It abides for some whose 
Mind is endowed with an object." 

What it's saying here is that the path that has realised that the lack of this self-sufficient and substantially existing 
self is able to only temporarily suppress manifest afflictions as they are described in the abhidharma. So it can 
only deal with gross craving or gross attachment. However, it does not have the power to abandon subtle craving 
and subtle attachment. The way that this is explained is that if you have a person who is separated from the 
realisation of emptiness, if a person does not have the wisdom realising emptiness, what they do is that they have 
not abandoned, at all, true grasping that comes from feeling. And if you haven't abandoned true grasping for 
feeling, for that type of person, if a feeling that is pleasurable arises, or is experienced, then immediately they will
have craving, wishing not to be separated from this feeling of pleasure. Or, if an undesirable or uncomfortable 
feeling arises, again, this will give rise to craving, and this time it will be craving wishing to be separated from 
that particular feeling. So it explains here that since all the causes and the conditions are there, that craving will 
definitely arise.

00:06:28 {TIBETAN} 00:06:55

The second line in this verse says "they have feeling." Definitely they have feeling, they have pleasurable feeling 
or unpleasant feeling, and it comes because they have not abandoned, at all, true grasping in terms of that feeling.
So because they have that, they will have craving. This is what the first two lines are saying. Now for our system,
we have a verse that explains how you actually overcome that craving that comes from a feeling. This verse 
comes later on, and explains our position. And the position is like this. If you have a realisation of the lack of 
inherent existence of the person who has that feeling, and also have an experience or have familiarity with the 
lack of inherent existence of the feeling itself—the experience of the feeling itself, if you have familiarity with 
this, then why should you not be able to overcome or stop or negate that craving? So this is what the verse says, 
and it indicates that if you have familiarity with lack of inherent existence of the person who has the feeling, and 
of the [lack of inherent existence of the] experience of the feeling, then definitely you will be able to overcome 
that craving as well.

00:09:33 {TIBETAN} 00:09:49

The point that we are making here is that the craving that is presented according to the abhidharma is not 
something that you can abandon unless you have realisation of emptiness. That's the point.

00:10:04 {TIBETAN} 00:11:10

Then the last two lines of verse 47, "it abides for some whose mind is endowed with an object." When it says 
here the mind is endowed with an object, it means that the mind is taking a focal object that it considers to be 
truly existing. So as long as the mind is focusing on truly existing objects, then when that thing is manifest, 
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definitely you have the cause that will give rise to craving. Therefore, definitely you would generate that type of 
craving.

00:11:44 {TIBETAN} 00:12:59

Actually, what Master Shantideva is saying here is that for as long as the mind has manifest true grasping for the 
focal object, for that long, you will have craving, you will generate craving. We have a verse that has a very 
similar meaning in the Sixty Lines of Reasoning where it says, for as long as the mind has true grasping, for that 
long, you will have poisonous afflictions. So again, it comes down to the same thing.

00:13:36 {TIBETAN} 00:13:55

Alright, so we have completed verse 46 and 47, and now is verse 48, 

"The mind lacking emptiness 
Will arise again despite ceasing, 
Like the absorption without recognition. 
Then, meditate on emptiness."

00:14:08 {TIBETAN} 00:14:29

If you look at the outlines, right above verse 48, it says "showing that even those merely wishing to attain 
liberation need to meditate on emptiness." So of course, those who wish to obtain omniscience have to meditate 
on emptiness, but even those who are just looking for liberation, even they have to meditate on emptiness. So it 
says here, the mind lacking emptiness, meaning a mind that does not have the wisdom realising emptiness, for 
that mind it will arise again despite ceasing. The ceasing that is mentioned here is just temporarily suppressing 
manifest states of afflictions. But if you're lacking the mind realising emptiness, as soon as the conditions gather 
again, then these afflictions—desire and so forth, will again become manifest. And it gives an example here, it is 
like the absorption without recognition. "Absorption without recognition" is a type of absorption in which you 
develop very deep levels of concentration. And for as long as you maintain that concentration, then gross 
awareness like eye awareness, ear awareness, and so forth, six types of gross awareness, become temporarily 
suppressed. So as long as you can maintain that concentration, then you're suppressing these types of awareness. 
But as soon as you come out of that concentration, obviously this type of gross awareness again begin to operate. 
So it says it is like engaging this type of absorption without recognition that non-Buddhists cultivate.

00:17:25 {TIBETAN} 00:20:09

Just to explain that point a little bit, because he's talking about the absorption without recognition. That is a type 
of practise or meditation that is engaged and actually considered to be liberation for a non-Buddhist. When we 
develop different levels of absorption we describe four levels of absorption. (1) "limitless space." (2) "limitless 
consciousness," (3) "nothingness," and then after that you would have (4) " the peak of existence." So when you 
cultivate the first one, limitless space, you do not focus your mind on any object. Basically you remove any 
external object from your mind, and the mind is just focusing on empty space. And this is why it's called "the 
limitless space." Because you have removed the object, the object is not your focal object anymore, any 
attachment or any craving that you have for this object obviously is reduced. So you have developed this type of 
concentration that is called "limitless space," but now you're developing a liking or a craving for that type of 
concentration itself. So for that reason, you will have to abandoned even this, and then cultivate the second one 
which is called "limitless consciousness." In limitless consciousness you're not focusing on that empty space 
anymore, but you're just focusing on the mind itself. And by doing this you overcome any attachment that you 
have for the previous object that was this limitless space. Now you start developing craving or liking for this type
of absorption, absorption that is for focusing on the mind. And now you have to abandoned this, and this is how 
you move into the third stage which is called "nothingness." In nothingness the mind is supposed to grasp nothing
—you don't have a focal object at all, so that you do not develop any craving or any attachment for however 
subtle the focal object may be. However, you still have recognition, you still have discrimination. So at the end, 
the view is that you even have to abandon that recognition, that discrimination. So you have to reach that level of 
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absorption without recognition, without discrimination. And non-Buddhists consider this to be liberation, once 
you achieve that level.

00:23:07 {TIBETAN} 00:23:16

So they meditate like this, mistakenly considering absorption without recognition to be liberation. So they 
develop that concentration.

00:23:26 {TIBETAN} 00:24:25

We're looking at this example, and we say that when you cultivate this absorption without recognition, it has the 
power to temporarily suppress gross types of awareness. However, those things are not abandoned. And as soon 
as the conditions arise again, or are gathered again, as soon as the conditions are in place awareness will be 
generated again. So it is only temporarily suppressed, and this is the similarity, and this is the reason why we use 
it as an example. So the similarity is helping us here to understand that even if you develop familiarity with a lack
of the self-sufficient and substantially existing self that is advocated by the lower schools, this only has the power
to temporarily suppress manifest afflictions. Because you have not abandoned afflictions from the root, as soon as
the conditions gather together, as soon as favourable conditions are there, those afflictions will be generated once 
again.

00:25:33 {TIBETAN} 00:25:59

We can see the conclusion at the last line. It says then, therefore, what you have to do is to meditate on emptiness.
If you want to abandon afflictions with their seeds, if you want to completely abandon them, then you have to 
meditate on emptiness. Whether you wish to obtain the state of enlightenment or simply the state of liberation, in 
any case, you have to meditate on emptiness.

00:26:25 {TIBETAN} 00:27:32

We have a verse from master Shantideva that is again referring exactly to this point. It says, when you are 
separated from the path that realises emptiness, there will be no enlightenment of the three vehicles. So there is 
no type of enlightenment that you can achieve without realisation of emptiness. Also, we have another verse from
the Precious Garland where it says, even the bodhisattvas need this path in order to reach Buddhahood. When it 
says "even the Bodhisattvas" it means not just hearers and solitary realisers, but even practitioners of the great 
vehicle actually have to have the realisation of emptiness in order to reach the state of Buddhahood. And that 
quotation from the Precious Garland is then used in the commentary of Chandrakirti. It is referenced by Master 
Chandrakirti.

00:29:02 {TIBETAN} 00:30:10

After that we have three verses, verse 49, 50, and 51 beginning with the words, "if the words regarded as sutras " 
and so forth. Actually there is dispute whether these three verses belong to the original text composed by Master 
Shantideva. A great Indian scholar has commented that these must be three verses that were added later on, that 
were not the original verses of the author. And he says that if we include these three verses then there is fault in 
the composition.

00:30:49 {TIBETAN} 00:31:20

Let's read the paragraph of the commentary that comes right above a first 49. The paragraph begins by saying, 

"Now follow three verses starting with, ‘If the words regarded as sutras’, which attempt to show 
reasoning why the Mahayana sutras are the words of the Buddha. There is no occasion to see how they 
could come above the lines, ‘If the root of the teachings is the essential bikkhu,’ and in addition, the Great
Commentary states that they are not the words of master Shantideva."

00:31:30 {TIBETAN} 00:34:14
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It says here "now follow three versus starting with, 'if the words regarded as sutras,' which attempt to show 
reasoning why the Mahayana sutras are the words of the Buddha." If you read these three verses, you will see that
what they try to establish is that the Mahayana sutras are the words of the Buddha. If indeed this is the intention 
of the verses, which actually is quite clear that this is what the verses are trying to do, then they are at the wrong 
spot. As a matter of fact, they should be earlier on where we have that verse about the bikkhu. Remember? "If the
root of the teachings is the essential bikkhu," because this is the section, a few verses earlier on, where we are 
establishing that the Mahayana sutras are the words of the Buddha, and if they belong there, why are they here? If
indeed they are part of the original text, then there would be a fault in the composition of the text because 
material that should have been earlier on somehow appears later on, in an unrelated section. So if indeed these 
verses were part of the original, they should be earlier on. That would be the fault. The fault is actually shown by 
the great scholar and master, Sheshung Lodro.

00:36:00 {TIBETAN} 00:37:25

Although this objection, about the authenticity of these verses is raised, in Tibet, all the traditions, the Sakya, the 
Kagyu, Je Rinpoche, everybody, all the Tibetan Lamas actually accept these verses as being verses attributed to 
the original text. So they believe that these are verses composed by Master Shantideva, and therefore they always 
comment on these verses. They don't exclude them from the commentary. And they say that even though it might 
seem that the order of the verses is a little bit disturbed and the verses are out of order, there is no problem here 
because this text is considered as a text that gives you instruction on how to do the necessary practises to reach 
the state of enlightenment. It is not a text that was composed and was supposed to be a perfect composition of 
poetry. If you are composing a text with that intention, then everything has to be perfect. The metre has to be 
perfect, the verses have to be perfect, the order of the verses has to be perfect, and so forth. But this text was not 
composed as a literary text that had to be perfect. It is a text that explains practises, and we observe that even in 
previous chapters of the Bodisattva's Ways of Life there's a little bit of, let's say, messing up the order of the 
presentation, but there is no issue there.

00:39:05 {TIBETAN} 00:39:22

Even if the order is a little bit distorted it doesn't matter because actually we have that occurring earlier on as 
well. 

00:39:30 {TIBETAN} 00:39:42

If we're going to use this as an argument to extract the verses and say they're not part of the original text, then we 
have to apply this to all the previous cases where the verses seem to be a little bit out of order, and then we have 
to extract those verses as well, and we're not doing this.

00:40:02 {TIBETAN} 00:41:53

We begin with verse 49. It says, “if the words attributed to sutra are regarded as teachings of the Buddha." What 
is it talking about here? What is it that we regard as teachings of the Buddha? Basically the three pitakas, the 
three baskets, are regarded as the teachings of the Buddha. We have teachings on concentration that belong to the 
sutra pitaka. We have teachings in ethics that belong to the vinaya pitaka, and we have the teachings on the 
training of wisdom that belong to the abhidharma pitaka. And those instructions are considered to be the words of
the Buddha. So if we consider these to be of the words of the Buddha, and you have a problem with the 
Mahayana sutras being the words of the Buddha, then the answer that we will give comes in these verses.

00:42:51 {TIBETAN} 00:43:36

The last two lines of verse 49 say, "then why do you not regard most of the Mahayana in the same way as your 
sutras?" He's addressing, here, the two lower schools, the Great Exposition and the Sutra school, because these 
are the ones who say that anything that is basically according to the three pitakas, everything that shows the three 
higher trainings and belongs to the three pitakas is the words of the Buddha. So we say, well, why then you do 
you not regard the Mahayana sutras in the same way? Because the Mahayana sutras, basically are teaching the 
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three types of higher training, concentration, ethics, and wisdom. Why don't you accept them as the word of the 
Buddha?

00:44:24 {TIBETAN} 00:45:40

What we are saying here is that the Mahayana sutras are actually teaching the three higher trainings. The 
Mahayana Sutras talk about the practises of the six perfections. From the six perfections the first four, which are 
(1) generosity, (2) patience, (3) ethics and (4) enthusiastic effort fall into the category of the training of the ethics.
Then we have (5) absorption that belongs to the training of concentration, and then we have (6) wisdom that 
belongs to the training of wisdom. So the six perfections actually fall into the three types of higher training.

00:46:22 {TIBETAN} 00:46:42

The next verse, verse 50, which is the second one in this group of verses, 

"If because of only one 
All become faulty, 
Then why, through one concordant sutra, 
Are not all teachings of the conqueror?"

00:46:57 {TIBETAN} 00:48:42

In verse 50 it begins by saying "if because of only one all become faulty." According to the first two schools, they
say that for something to be categorised as the teaching or the words of the Buddha, it has to include all the three 
types of higher training. And then they say that if we find one Sutra in which the three types of training are not all
complete, let's say, only two of the three types of training are presented in this one Sutra, because we found the 
one sutra that does not strictly fulfil the definition, then we have to discredit all the other sutras that belong in this
category. So we say to them, if this is your reasoning, if due to one you discredit everything, why don't we go the 
other way? If one fulfils all characteristics, has the three trainings, why don't you accept all the Mahayana sutras 
as being the words of the Buddha? It's the same reasoning.

00:49:56 {TIBETAN} 00:50:51

And what he's saying here is that for the lower schools, for the first two schools, they have this strict definition. 
They say for something to be categorised as the word of the Buddha it has to present and include all three types 
of higher training. And therefore, we say to them, you have found perhaps one Mahayana Sutra, which does not 
fulfil your definition, because it does not have all three types of training. And because of that, because you have 
found fault in one Mahayana Sutra, you discredit all Mahayana sutras. If we go with that reasoning, that what 
happens for one has to be accepted for all other sutras, then we say, why don't you pick up one Mahayana Sutra 
that actually has all the three trainings, and because that is the definition, why don't you accept all the Mahayana 
sutras as being the words of the Buddha? It's the same reasoning. What happens for one, applies to all.

00:51:55 {TIBETAN} 00:53:02

Actually the problem that they have is with the Mahayana sutras that are teaching emptiness. The sutras that are 
teaching the lack of inherent existence, they look at those sutras, and they say, this is not the word of the Buddha. 
And our position is that actually these Sutras are the word of the Buddha, and they totally fulfil your definition of
having all three high trainings. These Sutras are actually Sutras that include the higher training in wisdom. It is 
just that you don't realise that this is training in wisdom. And for that reason, you exclude these very Sutras. In 
reality, these Sutras totally fulfil the definition of what is the word of the Buddha.

00:53:51 {TIBETAN} 00:54:05

Then last verse in this group, verse 51, 

"The words are not comprehended 
By the great Mahakashyapa and so forth. 
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Who would disregard them 
Just because you do not realise them?"

00:54:18 {TIBETAN} 00:54:50

Here they come with the argument, and they say these sutra that teach emptiness are for example, the three 
Prajnaparamitas, the three Mothers. If they were the speech of the Buddha, they would be understood by the great
followers of the Buddha, the great disciples of the Buddha, such as, for example, Mahakashyapa, who was an 
arhat. So, they say, because great followers such as Mahakashyapa does not comprehend the meaning of these 
sutras, these cannot be the words of the Buddha. So we're going to give a response to that this cannot be the 
speech of the Buddha.

00:55:29 {TIBETAN} 00:56:46

What we say to them is here, the subject matter that is propounded by those Mahayana sutras is extremely 
profound, and it's very difficult to comprehend. So here we're dealing with a case of you not realising, you or 
somebody else not realising this profound meaning. And because you don't realise this profound meaning, this 
profound subject matter, you discredit these sutras, and you say this is not the word of the Buddha. Obviously, we
are not going to accept this. The subject matter is profound and you just do not understand it.

00:57:27 {TIBETAN} 00:58:25

We have a couple of things to say here. First of all, it says that Mahakashyapa, who is an arhat does not realise 
this profound meaning, but this could be a case, in terms of ordinary appearances. In terms of ordinary 
appearances, he's giving the aspect of not comprehending the profound meaning of these sutras. However, that 
doesn't mean that, in reality, he doesn't comprehend them. This is number one. Number two is that there are quite 
a few points that are very profound in the teachings of the Buddha, that arhats do not necessarily realise. For 
example, the law of cause and effect, at its most subtle and profound level, is something which is only understood
by the Buddha, is only comprehended by the Buddha, is not comprehended even by those arhats. That doesn't 
mean we're going to discredit it, because some disciples do not understand the meaning.

00:59:28 {TIBETAN} 01:01:29

To give you a story that illustrates that even the arhats, those great disciples of the Buddha, miss a few points, 
they don't comprehend everything. There was this individual who was quite advanced in age, but he had become 
totally disappointed with samsara, and had generated renunciation. So he wanted to be ordained, and he was 
looking for an opportunity to meet with the Buddha and request ordination from the Buddha. But the Buddha was
not in this place where the old man was. And so he thought he would approach one of the great disciples, 
Shariputra or Ananda, and ask for ordination from them. Shariputra and Ananda, we arhats, they were extremely 
advanced beings. But when this old man approached them, they looked at him and they rejected him. They 
couldn't see in him any root of virtue within him. They said ,you are too old, I'm not going to ordain you. And the
man was so disappointed and heartbroken that he left the place crying. So he was walking down the street crying 
inconsolable. And of course the Buddha appeared in his path, and with his omniscience, the Buddha could 
actually see that there were imprints, there was root of virtue within the continuum of this old man enabling him 
to obtain the state of liberation. So the Buddha said, "I will give you ordination." So you can see, there are a lot of
things that even the arhats, those great disciples like Shariputra didn't know. They don't know everything. They 
don't understand everything.

01:03:23 {TIBETAN} 01:04:24

We continue with the next verse. Verse 52. It says, 

"For the sake of those suffering due to ignorance 
They attain freedom from the extremes of attachment and fear 
And achieve an abiding in cyclic existence. 
This is the fruit of emptiness." 
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This comes under the subheading that says "establishing it as the path to the non-abiding Nirvana." Establishing 
what as that? Establishing realisation of emptiness. You need emptiness in order to obtain the state of liberation, 
in order to become an arhat. But also, we will establish here that you need emptiness in order to obtain the non-
abiding Nirvana. So if you want to reach a state of Buddhahood, the non-abiding Buddhahood, you will need this 
realisation of emptiness.

01:05:15 {TIBETAN} 01:07:38

We're looking, here, at what will be the result of cultivating this path that is the wisdom of emptiness. Especially 
if you develop that type of realisation influenced by Bodhicitta. Obviously it's talking about a practise of the 
bodhisattvas. What will be the result that they attain? The result that they attain appears in the second line, which 
is freedom from the extremes of attachment and fear. So it is a freedom from the extreme of attachment, which is 
the extreme of permanence, and freedom from the extreme of fear, which is the extreme of nihilism. Freedom 
from the two extremes. This is how you obtain non-abiding Nirvana that is avoiding two extremes. In order to 
benefit those who are suffering due to ignorance, they achieve abiding in cyclic existence, meaning the 
bodhisattvas remain in cyclic existence for the sake of sentient beings who are suffering due to ignorance, having 
obtained freedom from the two extremes.

01:08:50 {TIBETAN} 01:09:24

It concludes by saying "this is the fruit of emptiness." The result of emptiness. Because they have cultivated this 
realisation of emptiness, they are able to abide in cyclic existence, having obtained non-abiding nirvana and from 
that point onward they continuously, effortlessly and uninterruptedly work for the benefit of suffering sentient 
beings. That is the result of realisation of emptiness.

01:09:55 {TIBETAN} 01:12:00

What we have explained here is that you reach the result of non-abiding Nirvana, when you cultivate realisation 
of emptiness that is influenced by bodhicitta. You did not obtain that result merely by cultivating the wisdom of 
emptiness. Wisdom of emptiness, on its own, does not bring you to the result of the non -biding Nirvana. The 
interesting thing here is that, in the last line of this verse there is no mention being influenced by bodhicitta, and 
the way that we interpret this is that this is presented from the point of view of those with sharp intellect. Those 
with sharp intellect, from the beginning start their training/path by developing realisation of emptiness. After they
have developed that realisation of emptiness, they will develop renunciation. After that, they will develop 
compassion. And then, they will progress along the path, and they develop the mind of bodhichitta. And in this 
way they will reach the final state of non-abiding nirvana. So it is from the perspective of those with sharp 
intellect that begin with realisation of emptiness, and later develop what is needed, the other components.

01:13:26 {TIBETAN} 01:15:00

We actually have a verse that explains that very clearly in Entering the Middle Way. It says when you find those 
disciples that are suitable vessels for receiving those teachings, you must certainly teach emptiness to them. 
Obviously he's talking about the disciples that have very sharp mental capacities, and he explains that if you do 
that, if you teach emptiness to those who are suitable disciples, then a list of good qualities with follow. And he 
explains the qualities. He says they will always abide in ethics. So always they will maintain their morality, 
having an understanding of emptiness. They will always practise generosity and so forth. It implies they will 
engage in the six perfection. They will develop compassion, meaning they will generate compassion and then 
they will increase, more and more, their compassion. They will practise patience, and whatever virtue they create 
they will always dedicate for the sake of others. So this is the list of good qualities that will come as a result of 
teaching emptiness to those who have sharp mental capacity and are the perfect recipients for these teachings.

01:16:19 {TIBETAN} 01:17:06

Actually His Holiness the Dalai Lama, has many times commented on this point, again and again, that once you 
have realisation of emptiness, that makes you have an especially strong compassion for sentient beings. Why? 
Because you have seen true grasping as being the root of all the suffering, the root of all the problems, the root of 
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all afflictions. And you have seen that true grasping as being wrong awareness. So you're looking at those other 
sentient beings who are under the influence of that true grasping, and you feel special compassion for them, like 
enhanced, increased, more intense compassion for them. So your realisation of emptiness enhances your 
compassion.

01:17:55 {TIBETAN} 01:20:30

We say that once you have the realisation of emptiness, actually you can see that other sentient beings are under 
the influence of true grasping. And when you are under the influence of true grasping you accumulate various 
types of karma, and as a result of all of this negative karma you will experience all types of suffering. So once 
you have the realisation of emptiness, you actually have a special reason to be compassionate towards those 
beings, because you can see that there is a method, there is a way of avoiding all this suffering of accumulating 
all this karma. You understand that true grasping is wrong awareness, but at the same time because you know that
there is a way out of this you observe others who are totally confused. There is a way, there is a method out, but 
they don't know how to do it. It is like witnessing someone who doesn't know how to swim and they have fallen 
into, let's say, a river or into the sea. There is something, let's say the shore on the other side is not far away, and if
they could reach that they would survive, they would be safe. Or even if, let's say, there is a boat halfway in the 
river, but somehow the person doesn't know to swim. So although there is salvation, they can be protected, they 
can be saved, they don't have to be drowned, you're sitting here and you observe them drowning because they 
don't know how to swim. They don't know how to get out of this. So then you feel a special compassion. Another 
example you could see, that when someone is ill but there is medication, and there is treatment, and their 
condition actually can be treated, they can become well, but the person is not following what the doctor has 
prescribed, and they are, let's say, their livelihood or what they eat or they drink goes against the doctor's advice. 
And then, although there is a way that this person can be healed and their good health can be restored, you see 
them dying out of foolishness. If there was no method of improving their health, you would not become 
disappointed in the situation. You would say, okay, that's it. There's no way, we cannot save the person. We had 
better say goodbye. But when there is a method, when you can treat this person, and you see the person not 
engaging that method that can help them and save them, then it is really disappointing, isn't it? So it is like this. 
Someone who has a realisation of emptiness knows that true grasping is wrong awareness. They know that there 
is a way out of this. This is wrong awareness. We can overcome true grasping with a realisation of emptiness. So 
you have special compassion for those who just remain confused in that ignorance, not knowing how to 
overcome it.

01:23:51 {TIBETAN} 01:24:28

The thing is that when you have realisation of emptiness you realise that suffering can be stopped. This is the 
method that can eliminate, that can put an end to suffering, and therefore your compassion becomes so much 
stronger because it is compassion that is based on logic. It is based on reasoning. You sit there thinking, I know 
this suffering can be stopped, and you really feel compassion for those who are still engaging in creating causes 
for their suffering, otherwise if you're not certain that there is a cause that can eliminate suffering, you have 
compassion that is more or less like a wish. Like, “it would be very good if we were all free from suffering,” but 
you don't have the reason that proves that suffering can be stopped.

01:25:20 {TIBETAN} 01:25:56

His Holiness actually has commented on this point. When you see that there is a cause that can eliminate 
suffering, basically when you prove that suffering can be eliminated. From that point onward compassion has a 
meaning. If you cannot prove or be sure that there is a way to put an end to suffering, compassion is meaningless,
and if something is meaningless you're not really going to strive for that thing. You're not going to put a lot of 
effort. If you see that liberation from suffering is achievable, there is a means/method/way of stopping suffering, 
then everything makes sense. Then of course, you are going to strive very hard and your compassion will be very 
strong because it has a meaning, it's achievable.

01:26:48 {TIBETAN} 01:29:07
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It is like this. Realisation of emptiness really supports your compassion, it will allow you to generate compassion 
and then increase your compassion. There is that saying about realisation of emptiness. It says, it destroys the 
enemy and supports those that you consider to be dear/near to you. So realisation of emptiness is going to 
pulverise or completely destroy the enemy, the enemy of afflictions. And the second line is that realisation of 
emptiness will help you actually nourish and support all other sentient beings as if they are very near to you. So 
you can see it has a great meaning. It is very skilful, it has the great skilful method, but also it brings about that 
power, that can achieve that.

01:30:08 {TIBETAN} 01:30:37

So realisation of emptiness is very handy or very useful. Why? Because it has this great power. Power to do two 
things. First of all, the power to destroy the enemy, the enemy of afflictions, and secondly, it has the power to 
support/benefit all those sentient beings. So very handy. 

Geshe la: We'll stop now.
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